Introduction
Through the 390s Christians in Palestine were racked by the first phase of the Origenist controversy. Two of those who came to loggerheads in that conflict were the erstwhile compatriots and friends and Rufinus of . In the year 397 at Easter in the church of the Resurrection in Jerusalem Bishop John presided over a reconciliation. Nevertheless, Rufinus left the east soon after and returned to Italy after an absence of some twenty-five years.
As soon as he arrived in the west Rufinus found a keen interest among Latin-speaking Christians for access to works of the Greek-speaking Church. He was singularly well placed with both the linguistic skills and a private library of Greek manuscripts to address the need. The first Greek work on which he honed his skills as a translator was the Small Asketikon of St Basil the Great, i.e. of Caesarea in Cappadocia (329-379), which was to become known in its Latin dress as the Regula Sancti Patris Nostri Basili or simply the Regula Basili.
Basil's Small Asketikon had followed a long and circuitous trail in order to reach its western destiny as the Regula Basili. The concern of this essay is to trace the geographic trajectory of the Small Asketikon from the east to the west, and follow its fortunes in the west after its publication.
Rufinus' copy of Basil's Asketikon
Where and when did Rufinus obtain his own copy of Basil's Small Asketikon? Several possibilities suggest themselves. Might Basil's work have reached the great intellectual, cultural and commercial crossroads of Alexandria during Rufinus' sojourn there in the 370s?
Might Evagrius of Pontus have brought a copy when he took refuge in Melania and Rufinus' monastery on the Mount of Olives in about 382? Or might a copy have reached the great library at Caesarea in Palestine where Rufinus had evidently examined Origen's Hexapla? Then, even Basil himself had had correspondence with monks on the Mount of Olives in his later years.
As plausible as these speculations may seem, Rufinus probably obtained his copy another way.
He mentions in a passage of his Apologia contra Hieronymum II, 12 that there was an interlude during his stay at Alexandria: 'I tarried for six years in God's concerns and again after some interval (post intervallum aliquod), for another two, where Didymus and others were...', i.e.
Alexandria. Furthermore, in his additions to Eusebius' Church History I, 37, he testifies that he himself met a Theodore in Antioch who had been tortured during the reprisals which had broken out there in 362. Later he says later in the same work (II, 8) : 'Of these monks we ourselves have seen not a few in Edessa and in the regions of Carrhae; but we have heard about many more.
Rufinus had visited eastern Syria. From such comments Murphy inferred that Rufinus spent his intervallum aliquod on a journey through Palestine and Syria. If his initial arrival in Egypt is dated to 372, this northern journey will have taken place in about 378. Murphy comments:
It would be the logical time for such a trip, for it was after the full establishment of peace and the recall of the Egyptian as well as the Edessan monks from exile.
Perhaps it was at this time too and while he was in Antioch or Edessa, that he made acquaintance with the friends of St. Basil of Caesarea and of St. Gregory Nazianzen. It is not inconceivable that part of his object in going up to Antioch and to Edessa was to obtain the books and writings of the eastern Fathers whose names must have echoed in the schools at Alexandria. At any rate, in his History he does manifest a tremendous admiration for the Cappadocians. 
Rufinus on the Mount of Olives
In 380, Rufinus departed Alexandria and joined that great monastic entrepreneur, Antonia Melania on the Mount of Olives at Jerusalem. In Ep. 26 Paulinus of Nola, their mutual friend, describes Rufinus as sanctae Melaniae spiritali in via comitem. The Latin monastery she was organizing seems to have been similar to the type of community taught and encouraged by St Basil. Thus it was fully cenobitic, comprising separate houses of men, women and guests who all worshipped at a common church. Whether there was provision for children is unknown.
Productive work and almsgiving were pursued, the community earning its living through a flourishing scriptorium.
Rufinus' preface to the Regula Basili shows that on his return to the west he had his own copy of the Small Asketikon with him, was familiar with it and esteemed its doctrine very highly. He supposed it was normative for the way of life in Cappadocian monasteries and hoped that his translation would serve the same unifying function in the monasteries of the west. In short, Rufinus knew the Small Asketikon well from his Jerusalem years. This, together with the fact that Melania was an assiduous reader of Basil, makes it virtually certain that the Small Asketikon was used as a guide in their monastery on the Mount of Olives.
Thus the Regula Basili is the perfect line of suture between Rufinus' career in the east with his subsequent career in the west.
Rufinus returns to Italy
Rufinus landed in Italy in the late Spring or early Summer of 397. In his Preface to the Regula Basili he says that very soon after his arrival he found hospitality among the brothers at 'Pinetum'. The location of this Pinetum has been a matter of some debate. Earlier opinion placed it near Ravenna, i.e. on the upper Adriatic coast, apparently because Jordanes, in the History of the Goths, mentioned an ancient pine forest called 'Pineta' about three miles out of Ravenna. It is important to understand the geographic context here. The quickest route from Nola to Rome lay inland through Capua and Cassinum along the Via Latina. The only other route to which Paulinus could have been referring lay around the coast and then up the Via Appia.
All things considered, it seems that Rufinus disembarked on the Tyrrhenian coast, probably at the port of Puteoli, in which case he would have just avoided Naples. He then made his way around the coast by the Via Domitiana to its junction at Terracina with the Via Appia. There he unexpectedly came upon a house of 'brothers', i.e. monks, and was delighted to break his journey with them and stay awhile. Rufinus' enthusiasm for Saint Basil and his Asketikon was soon shared by the superior, Ursacius, who begged his well-qualified guest to translate it for the monastic communities in the west.
Thus it was almost as an ad hoc response to a personal request and with a pastoral intention that Rufinus began his career as a translator which filled his remaining years till his death in 411. So Ursacius and his community set about fulfilling Rufinus' request, copying and disseminating the Regula Basili in this region of Campania. Not far off, at Nola, were other friends important in the production of Rufinus's works: the circle around Paulinus and his wife Therasia. Rufinus often mentions that he has sent his works to Paulinus. It was a group keenly interest in Origen and the Greek Fathers-specially the Cappadocians. Part of the circle were Apronianus and his wife Avita, to whom Rufinus dedicated other translations of St Basil and St Gregory Nazianzen.
Significantly, the oldest witness to the Regula Basili comes from Campania, from the library and scriptorium of Eugippius at Castellum Lucullanum near Naples, from which issued an entire corpus of Rufinus' translations and works. Codex E, dated to the late 6th century, was redacted here. It is an anthology of monastic texts which includes some seventeen chapters excerpted from the Regula Basili. Eugippius very likely supplied Rufinus' works to his friend Cassiodorus for copying in his monastery at Vivarium in Calabria. Cassiodorus was a haunter of the Papal library, which gives us another possible point for distribution of the Regula Basili.
Codex E shows the same eclectic manner and the same stock of sources that characterise the Regula Magistri ('the Rule of the Master') and the Regula Benedicti ('The Rule of St Benedict').
These documents were older contemporaries of E, emanating from the same region of Campania and relying on the same network of scriptoria. The Regula Benedicti was written about a generation earlier, by about 540 at Cassinum, which lay a little to the north along the Via Latina to Rome. It is intriguing to consider that the Regula Basili was translated and disseminated, and the Regula Benedicti was written in the same local area of Italy, at a distance of scarcely fifty kilometres.
From such middle and southern Italian sources the trail very soon leads to northern Italy, for there we find the locale of the other two other very old Italian witnesses to the Regula Basili, C, hailing from Bobbio and S, hailing from Nonantola. From Bobbio the trail of manuscripts leads into the Merovingian kingdom of the seventh century.
How was the Regula Basili being used at this period? The first point to note is that Rufinus' hope that the Regula Basili would become the common rule for monasteries of the west was not realized. The fifth to eighth centuries in the West became instead 'the era of the mixed-rule'. E itself illustrates the point; it does not contain a whole copy of the Regula Basili, but only selections, interspersed between other selections from the Regula Magistri and from Cassian.
Zelzer accounts in some detail for the propagation of the Regula Basili and for the changing composition of the 'mixed-rule' in the pre-Carolingian era. It seems that the ethos of monasteries of that era was that of a living sense of a more or less common monastic tradition witnessed by a plurality of the Fathers. Though a community may have had a particular working rule, such a document was not necessarily exclusive of others. There were Church canons to consult and a common patrimony of Rules and ascetical writings. It is clear that from time to time an entrepreneurial abbot would 're-synthesize' the tradition for his community, drawing on earlier monastic writings and Rules. This is exactly what St Benedict, the endredactor of the Regula Benedicti was about, and he was by no means unique. The recommendations for wider reading in the last chapter in some sense recommend this same recourse to a plurality of monastic sources.
Some historians of early monasticism tend to emphasise the different 'types' of monasticism. But it is worth noting the actual practice of the monks in this era. In the codices the Cappadocian Basil is constantly found combined with Cassian, the Egyptian Fathers Macarius and Pachomius, or the Irish Columbanus. Not only that, the longest continuance of the (non-exclusive) use of the Regula Basili seems to have been precisely in monasteries under the special influence of Cassian, the standard-bearer in the west of the Egyptian tradition. Thus the influence of the Regula Basili can be traced wherever the tradition of Lerins prevailed: along the old Gallic highways, the Rhine valley as far as the Moselle, the Seine, the Loire and into the Jura. 
Conclusion
Rufinus belonged to a select group who played outstanding roles as 'go-betweens' of Greekspeaking and Latin-speaking Christianity in the 4th to early 5th centuries. Had it not been for his labours as a translator, a much leaner body of Origeniana would have survived for the Church both east and west. He also relayed to the West Eusebius's Church History, writings of St Basil the Great, St Gregory Nazianzen, Evagrius of Pontus and others; Of the great Cappadocians, he translated Basil's Small Asketikon (397), eight of Basil's homilies, two of them on the Psalms, the others on ascetical themes (399), nine of the Orations of Gregory Nazianzen (400), and a Life of Gregory Thaumaturgus by Gregory of Nyssa (after 402/3).
This essay has focussed on the very first work that Rufinus translated on his return to the West.
We have followed the long trail of Basil's Small Asketikon from Pontus and Cappadocia in the 360s, to the monks of Syria in the 370s where it received a Syriac translation, to Melania and Rufinus' monastery on the Mount of Olives in the late 380s, to Campania in Italy in 397 where it was translated as the Regula Basili, and so to its dissemination in the West in subsequent centuries. This remarkable geographic and cultural passage to the West was due above all to Rufinus' industry, skill and use of opportunities. In a negative way, the unhappy circumstances in Palestine that drove him back to the West were an indispensable factor.
The unitive role Rufinus hoped that the Regula Basili would assume among monks of the West never eventuated. Initially it had to compete with other rules in the 'era of the mixed-rules', 5th-8th centuries, of which one, the Regula Benedicti, was composed in the same vicinity of Italy that first saw the Regula Basili disseminated. Finally in the Carolingian era it was the Regula Benedicti that achieved normative status instead. Thereafter the Regula Basili made its way transfused in a Benedictine medium, embedded as an important influence on the text and the teaching of the Regula Benedicti, enjoying its explicit recommendation and so being copied and kept in monastic libraries. In such fashion the ascetic teaching of our Holy Father Basil became part of the inheritance of the classic monasticism of the West. While Jerome's relentless campaign of defamation against Rufinus robbed him of the status of a saint and a Church father, Rufinus' translations of the Small Asketikon and other works of the
